THE WAQF AS A PROP FOR THE SOCIAL SYSTEM
Mustafa al-Hin, more than 400 years later.6 In this and many other cases, the reason that the waqf of a mosque continued under family management for such a long time was that the founder's tomb was located in the mosque. When the income of such a mosque ceased, a member of the family would restore the property and mosque,7 thereby keeping the waqf in the hands of the family. Sometimes additional conditions favored the continuity of family administration of a mosque for centuries. For instance, the awqif of the Demirdash mosque outside the H.usayniyya quarter of Cairo, whose original founder, al-Shaykh Demirdash al-Muhammadi, died in the 930s/1520s, were managed in the 1870s by 'Abd al-Rahim al-Demirdash. During these 350 years the mosque had become a pilgrimage center and the shaykh's mawlid came to be celebrated for three days every year. In addition, by the eighteenth century some of the descendants of Shaykh Demirdash had become rich and notable citizens of Cairo.8
As wa'ltawdll wa'l-rawdtib-were transferred to his uncle by order from Istanbul.22 Early in the eighteenth century one of the rich local notables of the Falaqinsi family succeeded in concentrating the administration of a vast number of awqaf in his own hands. 23 All this shows that the administration of public awqff has for centuries been viewed as an important asset in terms of furthering the interests of a family. There are several explanations for such an attitude. First, a waqf administrator usually received a considerable portion of the waqf's income. The normal rate was 10-15 percent, but we have encountered much higher percentages. Moreover, the administrator usually had extensive powers over the disposal of the residual income after all the beneficiaries had received their shares as stipulated in the waqfiyya. There were many ways to increase the administrator's share, especially in the case of awqif for public purposes. A charitable or religious institution, or "the poor" for that matter, had little power over the family administrator, and recurrent government attempts to impose such control failed completely until the middle of the twentieth century, not least of all because the provisions established in waqfiyydt were often ambiguous. Administrators also were able to provide members of their family with material advantages deriving from the waqf, such as Material benefit was not the only advantage to be obtained from the administration of a waqf. At least as important was the social status and influence attached to the position. Many different groups were dependent upon the administrator of a public waqf for the benefits due them-religious functionaires, isufis and dervishes, teachers, students and pupils, people who read part of the Qur'an or prayed for the founder, servants of all kinds, and people who benefited from the public services supplied by the waqf (such as water). The beneficiaries of a waqf managed by a certain family were subject to their influence so long as the family continued to manage it. Depending upon the size of the waqf, this sometimes had important social and political implications.
The stipulation that a public waqf be administered by a member of one's family and their offspring was only one of the devices used by a founder to secure the interests of his family. As discussed in our study of the waqf in Egypt, al-awqdf al-khayriyya al-khtssa (private khayri awqaf) were a type of endowment providing for direct allocations to poor family members.26 Similar provisions are found in some Palestinian awqif; for example, according to the Land Registry in Palestine, both the awqif of Shaykh Ahmad al-Dajani in Bidya (Nablus District) and of Wali Huraysh in Jaba' (Jenin District) were recorded as "Khayrat confined to his children and heirs.'27 Moreover, descendants of founders of public awqaf often argued that even if their ancestor had dedicated the income to charity, they were the worthiest possible candidates for it. Thus, in a controversy over the administration of the Sidna 'Ali waqf (north of Jaffa), when the Supreme Muslim Council claimed 24 
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GABRIEL BAER that the waqf was dedicated for charitable purposes ('ald wujuh albirr), the family replied, quoting the Qur'an and the New Testament, that even if this were true they were worthier than anybody else of receiving these gifts.28 In fact, the Prophet is quoted as having said that "the most excellent sadaqa [gift made with the hope of heavenly reward] is that which a man bestows upon his family," which shows that Muslims clearly included such provisions in their understanding of the notion of beneficence (birr).29
Another way to perpetuate the family's benefit from a public waqf was to stipulate that only family members, or even specific family members, be appointed to certain posts created by the waqf. Such stipulations were quite frequent in the Ottoman empire. For the sixteenth century we have, for instance, the waqf of Pir Mehmed b. Ilyas in Istanbul, whose founder stipulated that first priority for the position of readers of certain prayers, for whose upkeep he provided, should be granted to his own sons.30 Bahaeddin Yediylldlz mentions a considerable number of such cases in eighteenth-century Turkey, where the waqfiyydt that he studied frequently assigned the post of miiderris of a medrese to the founder, his son, or a relative of the founder, and after them to the most learned of their offspring, generation after generation. In cases in which a specific person, a non-relative, was named as miiderris the founder restricted the post to the descendants of that person. In one typical case, related in detail by Yediyildiz, the founder of a medrese in Reha (Urfa) in 1138/1726 stipulated that the administrator, the miiderris, the wd'iz (preacher), the shaykh al-qurrd' (chief instructor in the recitation of the Qur'an), and the mujawwid al-Qur'an (the person who teaches the rules for melodious recitation of the Qur'an) should all be appointed from among his sons and their descendants. The founder calls God's vengeance upon anyone who might usurp one of these posts or be appointed by the sultan or the qddi, thereby violating his will. As noted, founders of awq5f were as much concerned about the social prestige of the family as about its material benefit. Some founders, not satisfied with having appointed a member of the family as administrator, wanted to ensure that the waqf would in fact be used for this purpose. They therefore assigned the waqf's income for the upkeep of the family guest house, in consideration of the social norm that the more guests a family can entertain the greater its influence and prestige. 
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the impression that they were not as prevalent there as they were in Egypt. This point, like so many others, requires further investigation.
Next to the family, the social group most frequently suported by founders of awqff from the sixteenth to nineteenth centuries was that of freed slaves ('utaqa', s. 'atiq, also mu'taq). Slaves played an important role in the Ottoman empire, both in the military and the civilian administration, as well as in domestic life.41 On the other hand, manumission is regarded by Islam as an act of almsgiving that deserves a reward in heaven. Frequently, a strong sentimental tie developed between a slave and the master he had served for many years. Thus, a former slave might remain attached to his emancipator even after his manumission through a lasting bond of patronage (wald'). But since Islamic law does not grant the freedman the right to inherit the property of his patron, even if the latter died without heirs, other ways had to be found to provide for him. An accepted way to do this was through a waqf, which had two important advantages: it ensured the loyalty of the freedman to his former master, and it averted the danger that the former master's heirs, who had no sentimental attachment to the freed slave, would neglect him and abandon him to his fate.
Like members of the family, freed slaves were provided for in waqf deeds in three ways: as direct beneficiaries, as recipients of posts in institutions established by the founder, and as administrators (guest houses are obviously irrelevant in this context). Here we take into account awqaf whose income was wholly or in part earmarked for the benefit of freed slaves. We have not found any awqaf khayriyya khs.sa-the only category of direct allocations which we discussed in connection with members of the family-for the benefit of freed slaves. 
these towns.69 It should be mentioned that all these awqaf were established in favor of the founders' families and that the poor or orphans were only secondary or ultimate beneficiaries, a fact which reduces the significance of such awqif for the sustenance of the urban social unit.
Of greater significance are those awqif in which a primary beneficiary is specified as living in the founder's town, and even more so when the waqfiyya explicitly stipulates his priority over beneficiaries living elsewhere. 
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al-Sharif al-Ibrihimi (the sanctuary of Hebron) had allocated the residual income to the inhabitants of Hebron. They demanded that the income be distributed according to the waqfiyydt, which they quoted.74 Like the Grand Mosque, the mosque of a quarter (hara) was the beneficiary of many awqff founded in Near and Middle Eastern history. Again, in most cases one cannot determine whether such deeds were made because this was the mosque nearest to the founder and where he had prayed for most of his life, or whether for him the town quarter had become a social unit of loyalty and solidarity. Of numerous examples we mention here only two: the waqf of Hafiza al-Qudsiyya from alManshiyya quarter in Jaffa, who in 1936 dedicated two houses in that quarter, among other purposes, to the Hasan Bek mosque, also in that quarter; and the waqf al-Sakhafi, founded in 1946 and consisting of real estate in the Jabaliyya quarter of Jaffa, dedicated (after the extinction of the family) in favor of the Friday mosque of al-Jabaliyya. 75 The recurrent stipulation that the imdm of a mosque in a quarter be appointed administrator may not be of great significance for the role of the quarter in the social system. More important, it would seem to us, were such stipulations as that made by a certain Mehmed b. Isma'il in 1514, to the effect that after his death the cema'at-i mahalle should choose his successor as the administrator of his waqf.76 In certain areas and periods of Islamic history such a procedure was apparently the rule. Thus, Ed. Michaux-Bellaire wrote in his introduction to the publication of the waqf register of Tangier 
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In the sixteenth century the waqf also played a role in the fiscal function of the various quarters. Thus, we find in the Istanbul register of 1546 that part of the income of certain awqif was allocated to the payment of the avariz-i mahalle, i.e., contributions exacted from the quarter as a unit by the sultan's 'urfi authority.79 Instances of awqaf aiding inhabitants of specific quarters to comply with their tax obligations occur in the eighteenth and nineteenth centuries as well.80 A founder who created a waqf for such a purpose must have felt some loyalty to or solidarity with the quarter and thus supported it as a social unit. A slightly different example is found in the work of Yediyildlz on eighteenth-century Turkey, where, in one instance, a son of a peyhiilislam established a huge waqf consisting of 900,000 akges, to be lent at an interest rate of ten percent per year exclusively to residents of town quarters specified by the founder.81 Further research may indicate whether such stipulations were unique and when and where they prevailed.
Since inhabitants of many Muslim cities between the sixteenth and nineteenth centuries belonged to professional guilds, it is not surprising that the waqf was sometimes used to support these organisations. For example, Mubarak lists a number of guild shaykhs among waqf administrators: the shaykhs of the saddlers, the tinsmiths, the silkmerchants, and the lahhadtn.82 Since we do not know whether the zcawiyas, mosques, maktabs, and wakdlas served the guilds whose shaykhs administered their awqaf, we cannot be certain whether these awqif did in fact support the guilds. In view of the considerable powers of waqf administrators, this may well have been the case. Nor can we say at present whether guild shaykhs were rare or common among waqf administrators. In eighteenth-century Turkey, for example, only two out of 114 private administrators in Yediyildiz's sample were guild shaykhs.83
Similarly, the data at our disposal are often insufficient to evaluate the significance of instances in which guild shaykhs appear as founders of awqaf. The group most closely connected with the waqf as a profession was obviously the class of religious functionaries, the 'ulamd'. Like other groups discussed in this essay, the 'ulama' were linked to the waqf both as beneficiaries and as administrators. More than any other group, however, the 'ulama' as a social entity depended on the waqf system for their very existence. A glance at the Istanbul waqf register of 1546 reveals the enormous extent of property whose income was used to maintain imams, khatibs, miidarrises, students in the madaris, and lower functionaries of worship and religious instruction. 
